Abstract: Secularism and liberalism are often perceived as interlinked and associated with the process of modernization and liberal democracy. Studies of Israel, however, cast doubts on this linkage as in spite of a rapid secularization of the public sphere anti-liberal and ethnocentric attitudes remain entrenched and it is described by researchers as a "non-liberal democracy". This paper follows recent works on secularization that defines the process as a "bricolage" of beliefs and practices and proposes an analytical distinction between two identified forms of secularization: a "principled" secularism and secularism associated with "practices of every-day life". Our findings demonstrate, first, that secular practices, religious beliefs and religious practices can coexist within a "bricolage" of beliefs and behaviors. Second, secular practices related to "everyday life" are not necessarily related to a deeper belief system and values associated with liberalism so that the commercialization (and secularization) of the Israeli public sphere does not significantly change existing non-liberal perceptions and the structure of Israel as a "non-liberal democracy." Secularism (based on practices) and liberalism, in other words, can develop separately so that the secularization of the public sphere does not necessarily entail commitment to religious freedom, to toleration associated with liberalism and, consequently, to a liberal democracy.
Introduction
Religious values and norms often clash with the hedonistic consumer culture when the global market economy frees itself from prior constraints, religious limitations included, in favor of rules of demand and supply. Accordingly, the advent of the global economy and consumer culture are powerful secularizers of the public sphere that seem to erode the religious hold on economic life and, possibly, on social and political life. Shopping, as Benjamin Barber notes, "has little tolerance for blue laws, whether dictated by pub-closing British paternalism, Sabbathobserving Jewish Orthodox, or no-Sunday liquor-sale Massachusetts Puritanism". 2 Secularism is often associated with the process of modernization and with the modus vivendi entailed in the separation of church and state that underscores liberal values and democracy. However, while practices associated with consumer culture are secularizing the public sphere, these practices may be separate from a comprehensive and principled secularism and from embedded liberal values.
Specifically, the relation between secular practices, underscored by economic incentives, and deeper secular commitments associated with struggles for church-state separation and with liberal values could be rather weak. Consequently, the rise of secularism based on "practices of everyday life" may be dissociated from the rise of a secular society with liberal values such as religious freedom, tolerance towards minorities and commitment to equality.
Israel serves in this paper as a case study for examining the relationship between the secularism based on "practices of everyday life" and "ideological" or "principled" secularism associated with, on the one hand, church-state separation and, on the other hand, liberal values of tolerance and equality. Given the monopoly of Orthodoxy over Jewish religious life, entrenched anti-liberal and ethnocentric attitudes in society, and various discriminatory practices towards minorities, Israel has been described as a "non-liberal democracy". 3 In the last two decades, religion seems to lose some of its hold over public life, often interpreted as a liberalization of state and society. The proliferation of non-kosher restaurants and food shops, an annual crowd-drawing gay parade and rapidly growing commercial activity on Saturdays are all evidence of the secularization of the Israeli public sphere. However, while these developments are hard to ignore, it remains questionable, first, how deep the secularization of Israeli society really is, and, second, whether Israel is indeed moving away from its non-liberal character towards a liberal democracy, more committed to liberal values of tolerance and equality.
These questions require attention to the complexity and uncertainty of the concepts and the process of secularization that has unfolded in recent years, in Israel and elsewhere. The era of globalization brings with it complexity and contradictions in personal choices and political alignments that break down the secular/religious dichotomous divide and its political manifestations. In this study, we first separate the religious/secular divide into its different dimensions -beliefs, practices and values -and, second, propose an analytical distinction between two identified forms of secularization in Israeli society: a "principled" secularism and a secularism we associate with the "practice of every-day life." Principled secularism is rooted in liberal values and is translated into a series of struggles over civic rights and a desire to separate church and state or to break the Orthodox monopoly on central issues. The secularism of everyday life, conversely, is rooted in socio-economic changes associated with globalization, consumerism and consumer culture and is translated into "practical" decisions about leisure and consumption. Treating these two secularisms as separate allows us to: a) study the relations between them; b) critically examine the secularization of the public sphere; c) question the depth of the religious-secular split in Israeli society; and d) offer an explanation for the gap between
Israel's secularization and liberalism.
The empirical investigation of these issues relies on a survey (n=508) conducted in April 2005 of a representative, random sample of the adult Jewish population in Israel. The survey included questions regarding commercial activities on the Sabbath, religious-secular relations in Israel, and liberal attitudes in general. Our independent variable, secular practices, is measured by shopping on Saturday, a consumerist act that defies religious commandments. We examine the way this variable relates to religious practices (kosher observance and prayers) and to attitudes toward three liberal principles: separation of church and state, breaking the religious monopoly on marriage ceremonies and commitment to equality for marginalized groups. Our findings demonstrate, first, that secular practices, religious beliefs and religious practices can coexist within a "bricolage" of beliefs and behaviors. Second, secular practices related to "everyday life"
are not necessarily related to a deeper belief system and values associated with liberalism so that the commercialization (and secularization) of the Israeli public sphere does not significantly change existing non-liberal perceptions and the structure of Israel as a "non-liberal democracy."
Secularism (based on practices) and liberalism, in other words, can develop separately so that the secularization of the public sphere does not necessarily entail commitment to religious freedom, to toleration associated with liberalism and, consequently, to a liberal democracy.
Theoretical Overview
Secularization is a process in which religion loses its significance in the operation of the social system, either through the general disengagement from churches or the subordination of religious values to secular ones. 4 Thus, secularization entails a disengagement of religion from the public sphere, political life and aesthetic life and its retreat to a private world where it has authority only over its followers. 5 As such, secularization is a differentiation process in which religion becomes one institution among others and loses its overarching claims. 6 Earlier accounts of secularization, known as "secularization theory", were nestled within the broader theoretical framework of modernization theory, which proposed that as industrialization, urbanization, rationalization, and religious pluralism increased, religiosity would decline. 7 With the evolutionary model of modernization in which human societies changed from simple to complex forms, religion, supposedly a relic from man's pre-modern past was expected to vanish.
Secularization, according to this thesis, by its undermining of religion's hold over society and the political system, was a prerequisite for the modern state 9 and the source of personal freedom, social tolerance and pluralism.
The historical narrative of secularism presents itself as a modus vivendi between different sects of Christianity that ended in securing private freedom, pluralistic democracy, individual rights, public reason and the primacy of the state. 10 The art of separation and the "wall"
established between church and state in the process of secularization were the source of new liberties and equality. 11 As man ceased to be solely at the disposition of the gods, he acquired greater control over his experience and employed new criteria for human happiness. 12 The separation of church and state also underscores the existence of a democratic, free society based on liberal values that include a commitment to individual rights, respect and tolerance. In Sartori's words, "Secularization occurs when the realm of God and the realm of Caesar--the sphere of religion and the sphere of politics--are separated. As a result, politics is no longer reinforced by religion: it loses both its religion-derived rigidity (dogmatism) and its religious-like intensity. Out of this situation arise the conditions for the taming of politics. By this I mean that politics no longer kills, is no longer a warlike affair, and that peacelike politics affirms itself as the standard modus operandi of a polity." 13 Secularization is presented either as an ideological victory of liberalism that ended in a pluralist public sphere with a shared and neutralized language that secures individual freedom or as the deterministic outcome of modernization that transformed church-state relations and weakened religion's power over individuals and societies. Critical accounts of secularization doubt both claims. Secularism, they argue, has often been a consequence of changes in social structure and technology, and the endorsement of rational procedures in modern social systems, rather than an ideological change related to liberal values. While secularists often challenged church dogma and the dominance of religion in society, the factors that stimulated the secularization of society owe more to socio-economic change that has "occurred involuntarily as an autonomous and largely endogenous process, and as an unintended and perhaps unanticipated consequence of that more fundamental process of change." 14 In the same vein, tolerance associated with secularism was more often than not, not the result of an ideological-liberal transformation but rather the application of rational principles of social organization that no longer saw religion as reinforcing political authority and legitimacy. 15 Secularism, therefore, often advanced not as an ideological battle between tolerance and liberalism but as a set of practices associated with everyday life and, more recently, an emerging consumer culture.
The description of secularism as "involuntary" concurs at least partially with secularization theory, but contrary to the expectations of secularization theory, religious politics and tensions between religion and secular tendencies have never disappeared and have even reemerged to become one of the characteristics of the post-Cold War era. 16 Not only have antisecular ideologies and parties arisen to oppose secularization, but personal belief itself has also remained persistent. 17 Thus, if in the rise of post-industrial society allegiance to established religious institutions continues to decline, spiritual concerns and religious belief do not, and "residual" forms of religiosity that are not controlled by the prevailing religious institutions remain strong. 18 Recent accounts of secularism sought to disaggregate the process and separate the decline of religion from that of religious authority. In addition, these studies have sought to examine the institutional aspect of secularism separately from individual religious beliefs and practices. 19 Thus, secularization is the result of a functional differentiation in which in modern societies, overarching and transcendent religious systems are reduced to a subsystem alongside, rather than above, others but can nevertheless remain significant. Chaves points to three different levels of secularization: laicization, which refers to the process of differentiation whereby political, educational, scientific and other institutions gain autonomy from the religious institutions of society; internal secularization, in which religious organizations undergo internal development leading to conformity with the secular world; and disinvolvement, which refers to the decline of religious belief and practices among individuals. Dobbelaere suggests three levels of analysis, the macro or societal level, the meso or subsystem level, and the micro, or individual level. On the societal level, religion ceases to be significant in the workings of the social system. On the meso level, pluralism implies a "religious market" in which different religions, old and new, compete The deregulation of the religious realm is combined with a cultural emphasis on freedom and choice, leading to intermingled and interfused forms of religion or a "bricolage" of beliefs,
practices and values. Studies in Europe demonstrate that, on the one hand, a reduction in church attendance does not necessarily lead to the adoption of secular alternatives and, on the other hand, most people who perceive themselves as religious do not feel any obligation to attend church on Sunday. 22 "Believing without belonging" and an individual patchwork of beliefs or a "religion a la carte" underscore the individual and societal religious bricolage that defines contemporary Western societies. 23 Secularization is perceived as a process of differentiation, but its pace, form, and outcomes depend on particular, local conditions. 24 The economy, in particular, the global economy and the expanding consumer culture, is expected to influence secularization by creating new choices and incentives that defy the traditions and practices associated with religion and religious hold over public life. However, taking into account the bricolage character of secularization, this influence might pertain to only some of its dimensions. Consumer culture does not constitute a new "religion" that replaces the old one, as suggested by some scholars, but operates in a postmodern realm where everyone has the option of being many things and belonging to various subcultures, including religious ones. estimated that an average of 600,000 people participate in commercial activities on the Sabbath. 29 Commercial activity on the Sabbath defies religious commands, undermines previous tacit agreements between the religious and secular communities and, therefore, constitutes a major part of the secular-religious schism.
Essentially, consociational arrangements established in the pre-state period, based on power-sharing arrangements and pragmatic compromises, are challenged by political, economic and demographic changes that render previous arrangements irrelevant and make new arrangements and compromises more difficult. Since the Zionist pre-statehood period, the religious and secular communities have struggled over the status of Jewish law (Halacha) and its relevance for public policy and national identity, allocation of resources, incorporation of religious and secular worldviews into the legal code and religious demands for specific group rights. The most familiar of the consociational arrangements designed to neutralize these conflicts that operated since early statehood is known as the status quo. The status quo "froze" the early arrangements established to ensure the cooperation of the religious community and included the observance of kashrut (Jewish dietary rules) in public institutions, observance of the Sabbath as the official day of rest, and control of the Orthodox rabbinate over matters of marriage and divorce for Jewish Israelis. 30 While the status quo did not resolve all issues of contention, it created some flexible guidelines that acted as a starting point for negotiations -"They present a kind of a default position with presumptive validity. Deviation is clearly possible, but it requires cogent justifications." 31 Early arrangements in the spirit of the status quo included the decision not to draft a constitution, the exemption of ultra-orthodox men and religious women from army service and the restriction of "secular" practices on the Sabbath and holidays.
Struggles ensued over the definition of the status quo and demands by those who perceived themselves excluded or marginalized by the arrangements but only in the late 1980's the status quo began to fall apart. The secularization of Israeli society in this period played a central part in the undermining of the status quo and can be divided into three central, interrelated yet separate, developments. First, a series of struggles that can be described as liberal-principled pitted the status quo against civic rights. These struggles included demands for civil marriage, the equality of women, amending the law about citizenship and recognition of Reform Judaism, to
give just a few examples. Second, a demographic change caused by the mass immigration of mostly secular Jews from the former USSR spurred the move to secularization. And, third, the rapid development of a consumer society, influenced by global economic and cultural changes, transformed the lifestyles and leisure habits of many Israelis. Overall, despite socio-demographic and economic changes that have undermined its power, religion (and the religious community)
remains strong enough to ensure respect and protect many of their own particular interests in the political sphere, but falls short of being able to define the real substance of important universal policy issues. The struggle between the religious and the secular communities remains deadlocked, so basic controversies cannot be resolved constructively and coherently.
The Sabbath is a striking example of the secularization of the public sphere, the influence of socio-economic changes and, consequently, of the declining relevance of the status quo arrangements. The status quo arrangements over the observance of the Sabbath inevitably clash with the growing numbers of Israelis whose leisure patterns create the demand for commercial activity on the Sabbath. The observance of the Sabbath was always a major area of contention between the religious and secular communities, one that the status quo arrangements were previously able to contain. For religious Jews, Sabbath observance that includes a prohibition on business, commercial activities, travel and many leisure activities is of cardinal significance. The
Working Hour and Rest Law authorized the Minister of Labor to permit work on rest days "if he is convinced that ceasing work…is liable to inflict major damage on the economy, on an ongoing work project, or on the provision of a vital service to the public or to a part of it." 32 Naturally, the law was interpreted differently by the religious and secular communities, and its implementation was often decided by the political affiliation of the Labor minister. These differences were resolved by informal agreements and local arrangements between religious and secular groups or, at times, brought to the Israeli Supreme Court for adjudication. However, with the rapid globalization of Israeli society that transformed patterns of consumption and leisure, the tacit agreements described above gradually eroded as the "every day life" of Israelis became more and more secular and the rules and laws of the status quo were perceived by many secularists as increasingly alien and intrusive.
The secularization of everyday life
In the 1990s, the Israeli economy experienced a growth spurt similar to that of the East Asian "Tigers," and living standards rose to approximate those of the rich OECD democracies. Entrepreneurs and urban planners tend to give names like BIG and Mega to these sites and generally refer to them as "power centers" because they represent large, national and international businesses and big money. Blind to the constraints of religiosity, ethnicity or family connections, these shopping centers speak to modernity and link Israelis of all kinds to the broader Western and mainly American world of plenty. 33 In these shopping centers, where an abundance of clothes, house wares, toys and books are on display to be touched, tried on and tried out, people of all backgrounds can and do fulfill their individual desires.
The change in consumption habits has also affected religious and even ultra-religious Jews. .A recent study found a growing number of religious people who engage in activities that are secular in character, and, thus, suggests that the gap between the Orthodox and secular "habitus" is lessening in the domain of "everyday life." 34 However, the commercialization described above also accentuated the relations between the religious and secular communities because the liberalization of Israeli society undermined previous arrangements. Specifically, the commercial activity at shopping centers on the Sabbath challenges the status quo described above.
These shopping centers, usually located on the outskirts of towns, have mushroomed in Israel during the last decade. They cater to the growing demand of a society whose practices are increasingly secular and for whom shopping is a central part of its leisure time activity.
A recent marketing research study estimated that an average of about 600,000 people in
Israel shop on the Sabbath, most of them in out of town shopping centers, and spend about 48 million NIS (approximately $10 million) each Sabbath. 35 The revenue of shops open on the Sabbath was reported to be three times greater than on weekdays, offering these stores a competitive advantage. 36 The large supermarket chains, closed on the Sabbath largely out of concern about a religious boycott, were estimated to lose about $100 million every year to shops open on the Sabbath and reportedly have contemplated changing their policy. Religious parties' demands that the government enforce the law and shut down businesses that operate on the Sabbath have led to some political controversies. However, the limited budget allocated to enforcement agencies and the fact that many stores circumvent the laws by hiring non-Jewish workers for the Sabbath mean that the commercialization of the Sabbath continues unabated. The growing consumer demand, a result of the developments described above, is the force behind the changes and the growing number of out of town shopping centers. As one store manager explained: "These are the facts of life. In Israel, the Sabbath is the only day for family time [most Israelis work six days a week]. Some go to the synagogue, others go to the swimming pool, and many prefer to spend the day shopping." Principled secularism has potentially significant implications for the status of minorities and marginalized groups in Israel. Israel has been described as a "non-liberal democracy" that, in contrast to the liberal democracy whose first priority is the individual and his/her rights, puts a strong emphasis on the collective or community. The Orthodox monopoly is often justified by its contribution to protecting the boundaries and core values of the Jewish community. Therefore, religion through the Orthodox monopoly plays an indispensable role in consolidating and demarcating boundaries and exclusions. 38 Specifically, Israel is not only a non-liberal democracy but also an "ethnic democracy" characterized by "the extension of political and civil rights to individuals and certain collective rights to minorities with institutionalized dominance over the state by one of the ethnic groups." 39 This structure of the state translates into a stratified citizenship structure with different rights and influence over the definition of the common good that excludes and marginalizes groups according to ethnicity or gender. Participation is more a privilege than a right and is reserved to those who act in the collective interest. The term "nonliberal democracy," however, does not pertain only to the regime structure but also to the particular society and political culture. Anti-liberalism and ethnocentrism, therefore, are entrenched characteristics of Israeli society and include three principal aspects: the priority of security over democratic values, the aspiration for consensus and the exclusion of minorities. 40 The illiberal character of Israeli democracy has significant consequences for the status of Drawing on the theoretical discussion above, we propose that the secularization of Israeli society is made of two interrelated but distinct processes. First, there is a "principled secularism"
that challenges the foundations of religious authority and aims at a separation between church and state. Second, there is a more popular secularism that we define as the "practices of everyday life"
and is influenced by the development of a consumer society. These secular practices can be on the Sabbath, all of the analysis below was re-proportioned to a general population sample.
Practices of religion and Sabbath shopping
Who visits shopping centers open on the Sabbath? Table 1 
N=482
Beyond the general self-definition that places people on a continuum between secularism and religious observance, religiosity is a complex phenomenon that displays itself at different levels of belief and through different practices. In this section, we examine the relationship between the observance of religious practices and shopping on the Sabbath. In order to examine the questions raised above, we have chosen three central practices in Jewish religion: observance of kashrut (Jewish dietary rules), fasting on Yom Kippur, and attendance at synagogue. Table 2a presents the relation between shopping on the Sabbath and the observance of kashrut, Table 2b presents the relation between shopping on the Sabbath and fasting on Yom Kippur, and Table 2c presents the relation between shopping on the Sabbath and attendance at synagogue. 
N=480
The tables above present a complex picture of the relations between religious behavior and shopping on the Sabbath, similar to the bricolage patterns discussed above. On all religious practices, as expected, the more observant tend less to shop on the Sabbath, but shopping on the Saturday support equality for marginalized groups. Two marginalized minority groups were selected to examine these questions: Arab citizens of Israel and homosexuals. In order to answer these questions, we conducted a series of analyses based on linear regressions. In these analyses, we examined whether people who reported that they shop on Saturday have different attitudes than the rest of society regarding the questions asked. Several demographic and socio-economic variables were controlled: age 43 , gender, religiosity, education and self-reported standard of living.
44 Table 3 presents the coefficients for the three regressions in which the dependent variables were attitudes towards different aspects of the religious-secular status quo. The first aspect was the commercial, and respondents were asked whether they support extending the operation of commercial activity to the city centers. As of now, as mentioned above, commercial activity is mostly on the outskirts of towns in order to avoid a direct confrontation with the religious The answers to all questions ranged between "strongly support" (1) and "strongly oppose" (2) . All questions were re-coded so that high values mean support for and low values opposition to the question's subject.
The findings indicate that people who shop on the Sabbath are interested in extending this practice to commercial centers within the cities. However, on other issues that pertain to wider issues of secularism and church and state, their attitudes are not different from the rest of society.
Thus, people who take advantage of the opportunities to shop on the Sabbath are not more supportive of secular ideas of civil marriage (namely, ending the Orthodox monopoly), nor do they support the complete separation of church and state more than people who do not shop on the Sabbath do. Note: ** p<0.01 *p<0.05
As expected, in all three questions, the level of self-reported religiosity is the strongest predictor. In all of the regressions, people who define themselves as religious and traditional oppose the change in the status quo more than people who define themselves as secular. The academic education variable is significant in support of opening shops inside town on the Sabbath and the separation of church and state. Surprisingly, however, level of education is not significant in support of civil marriage. Similarly, a higher standard of living is correlated with support for the separation of church and state but not with civil marriage. Possibly, separation of church and state is perceived as opposition to the Orthodox rabbinate while civil marriage is viewed as a rejection of Jewish tradition per se. Another finding is the difference between men and women.
Women support civil marriage more than men do. This is not surprising considering the inferior status of women in rabbinical courts and the patriarchic nature of religious Orthodox marriage.
The analysis of the regression also indicates that older people are more supportive of the separation of church and state. We have no explanation for this finding.
Our next set of questions examines whether the secular practice of shopping on the Sabbath is related to more liberal attitudes. Table 4 presents two regression analyses in which the dependent variable is attitudes towards minority groups -Arabs and homosexuals. As mentioned above, these groups are marginalized in Israeli society and, therefore, provide a test case for liberal tolerance and commitment to equality. The first analysis is based on a question that examined opposition to and support for affirmative action towards Arab citizens in higher ranks of the civil service where they are underrepresented. 45 The second question examined the support for gay marriage. 46 The answers to all questions ranged between "strongly support" (1) and "strongly oppose" (2) . All questions were re-coded so that high values mean support for and low values opposition to the question's subject. Table 4 demonstrates that the secular practice of shopping on the Sabbath is not related to more liberal attitudes towards minorities in Israeli society. Thus, people who shop on the Sabbath did not express different attitudes than the rest of society towards these issues when all other variables remained constant. This finding matches the finding in Table 3 and demonstrates again that the practice of shopping on the Sabbath is related only to the support for opening shops in city centers but not to wider changes in the status quo, such as civil marriage, or to principles of liberalism, such as support for the equality of minorities. Note: ** p<0.01 *p<0.05
In regard to the other variables in the linear regression models, the findings are generally similar to those in Table 3 . The level of religiosity plays an important role in shaping attitudes towards minority groups. People who define themselves as religious or traditional are more opposing to equality for these groups than people who define themselves as secular. In regard to equality for Arab citizens, this finding is probably related to Jewish ethno-centric attitudes found in other studies related to religiosity. The opposition to gay marriage is related to religious commandments that prohibit homosexuality. Another relevant variable is standard of living.
People who report a higher standard of living tend to support more equality for Arab citizens and gays. After controlling for the other variables, academic education has a smaller influence on support for equality for minorities. Only the question on gay marriage was found statistically significant (p<0.05), as people with a higher education tend to be more supportive of gay marriage. Age was significant in both cases, but in different directions. While older people are more likely to support equality for Arabs than younger people, the latter are more likely than older people to support gay marriage. The reduced tolerance of younger people towards Arab citizens is familiar from other studies. The finding that younger people are more supportive of gay marriage can be related to the rapid change in attitudes in the last decade towards sexual orientations and their greater influence on younger people, who are more open to them than older people who tend to resist these changes.
Conclusion
Secularization is a multi-dimensional phenomenon rather than a linear, societal (or personal) change. In its bricolage formation, secular practices, secular beliefs and secular values are influenced by different causes and move at a different pace. This finding is especially significant in secular practices and is underscored by economic incentives we described here as "practices of everyday life"." As demonstrated in the finding above, these secular practices often co-exist with religious practices, and are not necessarily related to a wider secular agenda or to liberal values measured in tolerance towards minorities.
In Israel the religious-secular divide is not simply a continuum with a large center defined as "traditional" or "non-religious," but rather a bricolage of inconsistencies of secular and religious practices, the latter often motivated by personal history, folklore and ethnicity rather than by a commitment to religion per se. 47 Secular Jews, for whom Jewishness is an ethnocultural identity, share a great deal in common with religious Jews in terms of both practices and collective commitments to Jewish continuity 48 and often participate in religious rituals. This separation of secular practices, a secular political agenda and liberal values -the bricolage described above -has important implications for the evolvement of secularization and its political impact. In Israel, the secularization of the public sphere through the consumerist practices of everyday life is unlikely to transform the non-liberal democratic society and state.
First, while the advancement of a consumer society may erode the status of religion, it will not necessarily lead to the demise of the religious monopoly. Second, marginalized groups and those concerned with the democratic regime should not place high hopes on the transforming power of this secularization. The secularization of everyday life driven by consumption, in other words, might be limited to individual desires rather than principles that apply elsewhere.
